of Myra B. Young Armstead's Freedom's Gardner: James F. Brown, Horticulture, and the Hudson Valley in Antebellum America (2012) there is currently no environmental historiography on antebellum northern blacks, free or enslaved. 4 And though the occasional mention of wilderness and African Americans has made its way into print, the impression that it leaves is that black wilderness-often figured as the wooded fringes of a plantation, a place of material sustenance and escape-is physically and intellectually separate from white wilderness-typically seen as an ideology of empty "virgin" spaces for elite recreation. A black wilderness, in other words, is everything a white wilderness is not.
5
But I worry about this dualistic equation. Could a concept as complicated as wilderness have conformed so neatly in the antebellum period to a late 20 th century intellectual model?
Surely, the antebellum U.S. was witness to competing, contingent wilderness notions? Perhaps our current wilderness paradigm has obscured alternative landscape visions with great potential for social and environmental justice. Perhaps, instead of taking mutually exclusive black and white spaces as a given, we ought to question the very assumption of difference, and instead look for hybrids of black and white, wild and cultivated. 6 If we do approach the past Press, 2012) has two hefty chapters devoted to African Americans: one is on antebellum southern agriculture, and the other focuses on 20 th century urban environmental racism. 4 Though Armstead doesn't explicitly pitch Freedom's Gardener as a work of environmental history-she's more overtly concerned with black agency, citizenship, and the sometimes blurry line between slavery and freedom in the antebellum U.S.-it is that, as well. See Myra B. Young Armstead, James F. Brown, Horticulture, and the Hudson Valley in Antebellum America (New York: New York University Press, 2012). 5 Kimberly K. Smith, Elizabeth D. Blum, and Dianne D. Glave are the historians who most directly engage with wilderness and African American history. Smith's "What is Africa to Me?" is an intellectual history analyzing what she terms "a distinctive ... black concept." This black wilderness concept conceptualizes raw nature as "the origin and foundation of culture, and intimately connected to one's cultural (and particularly racial) identity. Preserving wilderness means preserving not merely the physical landscape but the community's cultural forms and considerations-its collective memories of the community's aboriginal environment." Blum's "Power, Danger, and Control," a social history of African American women, traces wilderness as an American analog of the African bush, and argues that a great deal of African culture survived the Middle Passage, triply imbuing the (southern) American landscape as a source of black power, a storehouse of food and medicines, and the lurking ground of both evil spirits and whites intent on doing harm to black bodies. Glave bases much of her analysis on Blum's, arguing that wilderness was a place where "blacks were hunted and mauled or lynched … But ... also a refuge, a place to live long-term, or a place of transition for runaways between the plantation and freedom." And so wilderness takes on multiple valences for Smith, Blum, and Glave: it is coded positively when it is a physical or spiritual refuge, and negatively when it stands for captivity and compulsion. Phenomenally, wilderness can be anything from a plantation or slave ship, to the ocean, the wooded boundaries between farm fields, the deep forest, or an unhealthy urban ghetto. What each author agrees on is that black and white wildernesses are completely separate: each sets up her argument negatively, by first characterizing a monolithic white Trouble with Wilderness wilderness against which black wilderness appears as an alternative conception. Colin Fisher's "African Americans, Outdoor Recreation, and the 1919 Chicago Race Riot," is one of the few works that realizes that African Americans, too, have used the environment as a place of recreation and play. Smith, "What is Africa to 310, 320; Blum, "Power, Danger, and Control, " 263; Glave, Rooted in the Earth, [59] [60] ; Colin Fisher, "African Americans, Outdoor Recreation, and the 1919 Chicago Race Riot," in "To Love the Wind and Rain": African Americans and Environmental History, eds. Dianne D. Glave and Mark Stoll (Pittsburgh: University of Pittsburgh Press, 2006) . 6 Richard White has argued that one of the key benefits of the still budding cultural turn in environmental history is its ability to bring hybrid landscapes into focus. See Richard White, "From Wilderness to Hybrid Landscapes: The looking for hybridity, then the history of New York State's Adirondack Mountains suggests that we could find radical landscape visions whose ideological roots are grounded in an ecology of freedom, a vision where home is an inhabited wilderness, a vision potentially as useful and subversive of inequity today as it was 150 years ago.
The Adirondacks are many things: a forever wild wilderness protected by the New York State constitution; a year-round home to almost 150,000 people and the site of a few-hundredthousand more summer houses; a world-renowned training ground for winter sports thanks to the snow and the infrastructure built for the 1980 winter Olympics; a landscape of lakes and swamps and mountains; a place to hunt and fish, ski and climb, canoe and hike, or ride the roller coasters of the Great Escape and the water slides of Enchanted Forest Water Safari; a place to recreate and a place to work. The mountains are one of the holy sites of American preservationism as well as one of the birthplaces of conservation and U.S. forestry. Perhaps you, like me, hear the word "Adirondack" and find yourself awash in a Proustian moment of balsam-scented mountain breezes and think of the miles you've tramped over mountain trails. 7 Indeed, the many connotations of wilderness-mysterious, aboriginal, authentic, therapeutic, filled with hardship or the potential for riches in the form of natural resources-have long clung to the mountains' sides. Throughout the 16 th and 17 th centuries, the Adirondacks were a vast area little known to western settlers, other than as contested, and perhaps truly empty parts of the Iroquoian empire. 8 To this day, the official scholarly word on American Indians and the Adirondacks maintains that the area was historically a true, unpopulated wilderness-though to be fair, many scholars acknowledge that the Indigenous history of the Adirondacks has been understudied. Thankfully Melissa Otis, a Ph.D. candidate at the University of Toronto, is contesting the "empty" narrative. She's currently finishing her dissertation, entitled "'Location of Exchange': A History of Algonquian and Iroquoian Peoples in the Adirondacks, 1776 -1920" in which she argues that the Adirondacks have always been an Indigenous homeland for Algonquian and Iroquoian-speaking peoples.
Indian claims to the land, the place started to show up on maps with toponyms such as "parts but little known." 9 One hundred years later, these blank parts of the map grew into "wild unsettled lands," and eventually, "the Great Northern Wilderness," and the Adirondacks became one of the nation's pre-eminent destinations for a wilderness experience-a distinction it still maintains.
10
Though some of today's visitors to the state-protected wilderness will pause for a moment at the John Brown farm site, contemplating the titanic boulder serving as Brown's headstone-the revolutionary northern abolitionist was executed for his raid on the Virginian armory, Harper's Ferry, a preliminary step to an attempted slave insurrection in 1859-most of us never think of the mountains as a landscape of radical social reform or realize that pulsing underneath our boots are the living roots of an experiment premised on mutual aid, wilderness, and utopian thinking.
Yet, in the fall of 1846, the first African American settlers of Essex and Franklin Counties-in the wilderness heart of what we now call the Adirondack High Peaks regionstepped onto land recently made theirs.
11 These black pioneers had left cities and towns throughout New York to make a home in the Great Northern Wilderness, and when they arrived, they settled communally, emphasizing spatially what they sought to do politically by congregating in a few main nodes-perhaps the biggest was around North Elba, in a community that may have been known as Timbuctoo. 12 Farther north was Blacksville, and somewhere to the west was Freeman's Home. Though gathering socially earned them the enmity of some locals who feared that their territory was being overrun, not every white face evinced hostility. 13 Indeed, in North Elba, the Thompson and Osgood families-two of the oldest white families in the area-greatly helped the settlers and were probably integrated into the pioneers' social, economic, and cultural lives, which was part of the point of this black migration north: Timbuctoo along with Blacksville and Freeman's Home and all the other holdings whose names we've lost, represented a heady mix of white and black, African and American, a realization of the subjunctive possibilities of racial harmony, a utopian abolitionist geography rooted in the Great Northern Wilderness of the Adirondacks. 14 These pioneers were the vanguard of a peaceful revolution meant to take root in the stony, acidic soils of the Adirondacks, to thrive, and to rescue the U.S. from white supremacy.
15
The year 1846 was a year of hope and activism for New York's abolitionists, as well as, paradoxically, a year of utter disappointment. The voters of New York emancipated their adult slaves in 1827, but in 1846 rejected efforts to fully enfranchise black men who owned less than $250 of property. Among the activists galled by New Yorkers' intransigence was Gerrit Smith, a wealthy white abolitionist and social reformer from central New York State whose father, an immensely rich baron of the international fur trade, bequeathed to his son an estate including nearly a million acres of New York land. 16 It was on a portion of this inheritance, 120,000 Adirondack acres, which the black pioneers settled.
12 It's common for the scanty literature to refer to the whole experiment as Timbuctoo. Yet the difficulty in trying to say for sure whether the community-or even the whole area represented in Smith's grants-was known as Timbuctoo is that, as far as I've been able to determine, there are only four primary source references to Timbuctoo, three from John Brown (it may have been his own pet name for the community) and one from the pioneer, James H. Henderson. However, there was a strong and well-documented tradition of African-Americans invoking Africa in their cultural production. And so even though Timbuctoo may be more fantasy than real, referring to the area as Timbuctoo is consistent with historical practice. By the mid-1840s, Smith was hovering on the verge of committing himself to grassroots social action-he only needed a small push, and it came from two seemingly disconnected places. The first is almost laughably mundane: he was drowning in the debt he also inherited from his father. By the mid-1840s Smith owed nearly $500,000 on various landholdings whose legal history was so dim that no one knew which plot of land the tax bills described, and he began to sincerely wish himself free of his financial obligations.
Then Smith was hurt, and replied to the contrary, "it is also my belief … that the individual owners of large tracts of farming land should divide them into lots of say, forty or fifty acres, and then give away the lots to such of their poor brethren as wish to reside on them."
On 1 August 1846, the anniversary of emancipation in the British West Indies, Smith announced the plan that would help him to clear up his financial mess, strike a blow for freedom, and act on his sentiments, all at the same time. Smith would transfer 120,000 acres in 40-acre parcels, the majority of it in the Adirondacks, to 3,000 black families for the token price of one dollar each. 20 The climate was harsh, he knew: "I wish the land was in a less Wright, et al., 3. because the struggle of an independent farmer winning a living from the raw materials of the environment would refine out the human impurities of greed, corruption, and laziness, ensuring an ethically sound citizenry. "We have an immensity of land courting the industry of the husbandman," wrote Thomas Jefferson: Those who labour in the earth are the chosen people of God, if ever he had a chosen people, whose breasts he has made peculiar deposit for substantial and genuine virtue. It is the focus in which he keeps alive that sacred fire, which otherwise might escape from the face of the earth. Corruption of morals in the mass of cultivators is a phaenomenon of which no age nor nation has furnished an example … It is the manners and spirit of a people which preserve a republic in vigour. A degeneracy in these is a canker which soon eats to the heart of its laws and constitution [sic] . 25 But in the 65 years since Jefferson had penned his thoughts on the state of Virginia, much had changed, and a competing, aristocratic, largely southern agrarianism theorizing that leisure, the leisure to think and write and cultivate the finer aspects of Western culture, leisure, not labor, ensured democracy. And this non-democratic brand of agrarianism was making its mark. 26 If physical toil were only left to the drudges, a "natural," stable hierarchy would ensue, and in Jefferson's South, aristocracy depended utterly upon slavery. "Every plantation," argued John Calhoun in 1838, "is a little community … These small communities aggregated make the State in all, whose action, labor, and capital is equally represented and perfectly harmonized."
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George Fitzhugh, Virginia planter, lawyer, early sociologist, outspoken defender of slavery, and, ironically, cousin to Smith's wife, agreed: human bondage was the only way to achieve Jefferson's dream of a stable, prosperous, democratic people. "In Boston," he wrote, "ninetenths of the men in business fail. In the slaveholding South, except in new settlements, failures are extremely rare; small properties descend from generation to generation in the same family; there is as much stability and permanency of property as is compatible with energy and activity in society."
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While pro-slavery agrarians cultivated a poisoned ideal that depended on weeding liberty from southern soil, many Northern agrarians-including Gerrit Smith and his agentswere beginning to link Dixie's aristocratic slaveholders to environmental and moral degradation.
29 Unhealthy land, unhealthy bodies, and unhealthy societies were all inextricably linked. 30 In 1844, the abolitionist newspaper The Liberty Tree ran an article by Kentucky senator Cassius Clay-addressed to northern abolitionists-arguing that human bondage "impoverishes the Soil and defaces the loveliest features of Nature … The wild brier and the red fox are now there the field growth and the inhabitants!" In an age, he continued, distinguished by steam power, he and his fellow southerners were "living in centuries that are gone ... In the South where cotton and tobacco once rewarded the husbandmen, can now be seen sterile pine groves, clay banks and naked rocks."
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Put simply, many in the North started to intuit a link between environmental health and labor systems, and to wield this distinction ideologically: they were tracing the outlines of what we might call an ecology of hierarchy, one in which elite white domination depended on efficient human and environmental exploitation. 32 The profits of slavery relied on stealing the 29 Indeed, a rift opened between northern and southern agrarians precisely over the question of whether or not slavery and agrarianism could be compatible. Many northern agrarians believed that scientific agriculture could only work when land and labor was free. Foner, Free Soil, especially chapter 2, "The Republican Critique of the South," 40-72; and especially Phillips, "Antebellum Agricultural Reform," 808-809, 822. 30 Conevery Bolton Valenčius argues that in the 19 th century, the human body and landscape were understood to be directly, intimately linked. Valenčius shows that "the geography of health" points to a "surprising holism in the worldview of the bustling, rapidly industrializing nineteenth century," that 19 th century Americans were much more environmentally conscious than many current scholars give them credit for. Bolton tends to focus on material health, but I think her work can be extended to see how healthy landscape could help engender a sort of ethical and social health. Additionally, her final chapter is devoted to exploring the simultaneous confidence in and anxiety about environmentally determined racism among white Americans in the antebellum Southeast. "Change of place," she writes, "created change of person in the inchoate borderlands. In health, in skin, color, in countenance, in modes of life and habits of being, even in political allegiance, the process of acclimating to a place was irrevocably and unstoppably transformative." Though she's almost exclusively concerned with how place could make a white person non-white, there's no reason that the process couldn't work in reverse. Valenčius, The Health of the Country, 3, 229-258, 230, and chapter 8, "Racial Anxiety." 31 "The Voice of the Slaveholder," Cassius M. Clay, The Liberty Tree (Chicago) 1 January, 1844. 32 Stewart argues convincingly that plantation agriculture was utterly dependent on a radical simplification and attempted total control of land and black bodies. Smith would agree, and add that African Americans knew this: she argues that a cornerstone of black environmentalism is the contention that "a denial of freedom to black Americans has distorted their relationship to the natural environment," and that the American landscape was "a corrupted land in need of redemption. Humans, in turn, are to be active, creative, co-equal partners in giving meaning to redeeming the natural world." Proctor takes the analysis one step further, when he extends the notion of mastery, prowess, and self-control to the hunting culture of the antebellum South: "Representing control over other people, animals, nature, and even death, this multifaceted concept [mastery] helped white southern men define themselves as patriarchs, and even, in some cases, as paternalists." The mutual dependency of environmental and social exploitation is perhaps the founding premise of Bookchin's social ecology. As Steve Chase has put it: "it is inconceivable to social ecologists that ecology activists can effectively defend the Earth, in earth's fertility quickly and thoroughly while throttling up the demand on black bodies to produce ever more, before death-of the land, of black human bodies-consumed the bottom line. In an era when land was cheap and its limitless availability nearly an orthodox faith, but labor expensive, rapid exploitation made viciously logical capitalistic sense, and wealthy plantation owners moved often, leaving behind blighted landscapes and shallow graves.
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Perhaps nowhere was the linked critique of environmental degradation and human exploitation made more forcefully or frequently than in the powerful countercurrent of socialist communitarianism that ran just outside of mainstream politics. The mid-19 th century U.S.
witnessed an efflorescence of radical social politics, and by the time black pioneers started arriving in the Adirondacks, communes were everywhere, beginning in the early 1820s with the arrival in the U. 33 Smith notes that even a Fire Eater and southern soil conservationist like Edmund Ruffin conceded that free laborers were the most careful, productive, and diligent kinds of laborers-a position which reinforced the need to brutalize recalcitrant black bodies. Smith, African American Environmental Thought, 50; For a detailed account of what was seen by many northerners as a mutually exclusive relationship between slavery, soil conservation, and social stability see Stoll, Larding the Lean Earth, especially chapter two, 69-169. 34 Christopher Clark notes that between 1800 and 1914 at least 260 communes were formed in the U.S., and a great majority of these began in the 1840s because "the early 1840s was the moment when there was room for them to make a difference." Christopher Clark, The Communitarian Moment: The Radical Challenge of the Northampton Association (Ithaca: Cornell University Press, 1995), 10. 35 The founder of Brook Farm, George Ripley, was a radical abolitionist and a member of Garrison's New England Non-Resistance Society, as was Bronson Alcott of Fruitlands. Sojourner Truth joined the Northampton Association, along with her fellow black abolitionist Samuel Ruggles. Frederick Douglass was a vocal supporter of the experiment, and he also stopped by Hopedale in 1842, where he "moved and melted" the hearts of Hopedale's members. In 1845, Rosetta Hall, "a protégé of Frederick Douglass," and an escaped slave made Hopedale her home for a while. Ellen and William Craft, who had taken permanent leave of their Georgia owner, spent time at Hopedale, as did the infamous slave rescuer, Jonathan Walker, known as The Man with the Branded Hand. Currents have a way of diffusing: they are fluid and it is of their nature to mix, to continually form anew, and it's a demon of a scientific fantasy which tries to keep currents separate, pure, discrete. Of course utopian socialism and abolition mixed, though historical scholarly literature is all but silent on the matter. 36 And of course green thinking formed a third channel in this braided intellectual and cultural stream, which all together gave rise to a flood tide that we might call utopian agrarianism. Though the various communes and social experiments, the abolitionists and anarchists and radical reformers, were never part of one single coherent philosophy, there was a remarkable degree of intellectual overlap centered on the mutually sustaining relationship between human society and nature. Every association-from the rural Brook Farm and Fruitlands to the more urban New Harmony and Northampton-understood that cultivating a just society required rethinking the mode of relating more generally, beginning with the soil. It meant that one could not accept domination on one hand and advocate for equality on the other. Space was not a blank canvas, or, even worse, a bank of "natural resources" to be drawn down, but a living thing that formed and reformed even as it was being made and remade.
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And so these utopians-agrarians, communitarians, abolitionists, African Americans, and sympathetic whites-together theorized something that we might call the ecology of freedom, to borrow a phrase from social ecologist Murray Bookchin, an ecology characterized by a desire to associate; to grow a beautiful society through fulfilling farm work that would also enhance the fecundity of the earth; to create goods, not commodities, but goods, which made one's life richer through form and functionality and the pride of a job well done; to join hands, black and white, male and female, calloused and soft, and stand on an equal footing; to form a landscape bearing witness to the truth that fruitful lives and fruitful societies and a fruitful earth are all necessary for each other's safe-keeping. 38 Rather than the heroic individualism of 37 Henri Lefebvre's monumental The Production of Space, is partly founded upon a set of principles that have influenced this entire article: space is always partly a social product (excepting the "absolute spaces" that existed before the rise of humans); every society produces its own peculiar space; every space helps produce a particular society. That is to say, nature and culture can never be separate-they're always dialectically intertwined. And if nature (or space, or environment) is always partly a social product, then we can shift our attention from "things in space to the actual production of space"; doing so will help us to see not just what is in our world, but how our world got to be the way it is, and how it can be changed. Spaces have histories, and bear upon them the traces of social relations. But spaces also have power and help to shape societies. If there is an abolitionist geography, as LeMenager argues, then there is also a landscape of slavery-and of freedom. Henri Lefebvre, The Production of Space, trans. Donald Nicholson-Smith (Malden, MA: Blackwell Publishing, 1991) . Jefferson's white yeoman farmer, or the narrow community of white southern aristocracy, the utopian agrarians were guided by a subversive ecology not of competition and struggle for survival, but of mutual aid. It's a vision that made its way north to the Adirondacks.
39
For the self-declared agrarians Gerrit Smith, James McCune Smith, Charles Ray, Henry Highland Garnet, Theodore Wright, Jermain Wesley Loguen, and their supporters, the route to freedom's ecology seemed clear. Borrowing from the socialist experiments of their communitarian neighbors and the best aspects of the northern agrarian tradition, as well as an African American ethic celebrating work as a means of knowing the land, they practised a kind of utopian agrarianism in which the difference between cultivator and cultivar was never quite clear. 40 People and the land were dialectically, mutually fused through labor, and it was impossible for one to be free while the other was chained. A degraded landscape meant that those living on it must suffer; likewise a people driven to work with the lash watched the landscape bleed in sympathy. Redemption could only come through cultivation.
more precisely, from the simple to the diverse … What seems very clear is that without complexity, there cannot be diversity. Thus a tendency toward diversity is indispensible to the emergence of our rich cosmos of life-formsa cosmos that makes up the multitude of 'selections' in the geological, biotic, and even subjective universe in which we live." Everything that lives, and everything that supports life, is involved in an ecological relationship, Bookchin argues. There's great diversity in ecology, but there's no hierarchy: amoebas are not higher or lower than dogs, just unique. The point of social ecology, of the ecology of freedom, is to transform "both nonhuman and human-made natures into a more complete nature that is conscious, thinking, and purposeful. This thinking nature is ethical and rational, not simply physiological and biochemical, and humanity is the most recent attribute among the many that evolution added over at least two billion years of organic development ... Social ecology ... is a concept of an ever-developing universe, indeed a vast process of achieving wholeness ... by means of unity in diversity, with creative potentialities that thematically intertwine two legacies of traditions: a legacy of freedom and a legacy of domination." His ultimate point is that environmental questions are always social questions, and that one cannot have an honorable, just relationship to the natural without honorable and just relationships in the human world. We could take issue with this all of this, but what he's articulating is a vision as old as ecology itself-Darwin's "from so simple a beginning, endless forms most beautiful"-a unity in diversity extended to society. And so simplification-of the natural world, of human culture and society-is anti-natural, contributes to the poverty of our surroundings and ourselves, equally. 40 Kimberly N. Ruffin has recently argued that, historically, African Americans "forged identities as ecological participants based on their work rather than a privileged position in the social fabric." That is to say, African Americans have historically used work, rather than leisure, to signify their membership as ecological citizens. Looking at black environmental thought, then, is a one way to answer Richard White's persuasive challenge to environmental humanists to start recognizing work as one of our most important daily interactions with the natural world. Smith's identification of a tradition that she calls black agrarianism is particularly useful here, especially her argument that black agrarians "fused the abolitionists' north-south moral geography with the sacred landscape of the slave spirituals . It would have been remarkable had Smith been the sole evangel boosting utopian agrarianism as a way to cultivate an ecology of freedom, but even more than the white abolitionist, it was his black comrades who articulated the mountains' hope:
In a climate, in which labour is a means for the full and free development of the energies of mankind-in the heart of an almost free state-protected by nearly equal laws-with an equal right to common school education-amidst the friction of advancing civilizationand at a time when the light of science falling upon it has made almost any soil productive-the earth, a free gift, beckons us to come and till it.
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It sounds familiar, this declaration of Wright, Ray, and McCune Smith's, its rhythms similar to the martial beat of Manifest Destiny, but it's a conditional piece with all of its almosts and nearlys and downward-dragging friction. If, in many minds, Manifest Destiny was explicitly linked to the extension of slavery and the triumph of exploitation-of land, of people-in Timbuctoo and Blacksville and Freeman's Home the phrases of expansion were set to a different tune where climate, labor, the colorblind energies of mankind, and the earth all combine in a mutually sustaining commonwealth. "The occupation of those lands," wrote one contributor to The North Star, in a similar vein, "will form an era in the history of the free colored men in this State. We should like to be among the first to occupy the wilderness, and strike the first blow toward making it blossom like the rose." 42 These utopian agrarians gave the nation's compass a space scrambling spin, replacing the familiar celestial signs of setting suns guiding white Easterners out to colonize the red West with Polaris and the Southern Cross, of black pioneers colonizing, civilizing a white North as a preliminary step towards conquering a continent's racism. "There is no prejudice under which we suffer," wrote Smith's agents, "which may not be removed, no oppression under which we labour, which may not be meliorated, by a prompt and energetic movement in the direction of this glorious opportunity," that is, the northern, wilderness direction afforded by Smith's largesse. There is something of the booster's faith in Wright, Ray, and McCune Smith, but they continue: "Once in possession of, once upon our own land we will be our own masters, free to think, free to act … Thus placed in an independent condition, we will not only be independent, in ourselves, but will overcome that prejudice against condition, which has so long been a mill around our necks." 43 With the mill-stone gone, the pioneers could stand upright, "tall, stalwart, 41 Sernett argues that though "movement abolitionism," those attuned to Garrisonian critiques, has traditionally been told as a tale of white activism, African Americans played a large role, and that, especially in upstate New York, their voices contributed to a richly potent brand of antislavery resistance. 11, 13, 53, 55, 58, 62 . 43 Wright, et al., An Address to the Three Thousand Colored Citizens, 10. hard-fisted, they embody a Hope of the Race," James McCune Smith wrote back to Gerrit Smith, sure that cultivating the land was another way to cultivate the self. 44 Seeking to build an alternative social, cultural, and economic landscape, the pioneers reconfigured the typical trope of individualized Manifest Destiny into one that worked towards a common good. Farming in the Adirondack Mountains would throw people of all hues together, for "There is no life like that of the farmer, for overcoming the mere prejudice against color. The owners of adjacent farms are neighbors … There must be mutual assistance, mutual and equal dependence, mutual sympathy-and labour, the 'common destiny of the American people,' under such circumstances, yields equally to all, and makes all equal." 45 Here the image of the leisurely southern aristocratic agrarian, sun-struck and debauched with ill-gotten privilege, shatters against the closed ranks of mutual, communal effort. A page later, bewitched by their own language emphasizing a common humanity in labor, Wright, Ray, and McCune Smith write, "Hence a number, starting out together for the same neighborhood, may by mutual aid, effect a great deal in meeting with and overcoming the first and severest difficulties."
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Underlying all of this blooming-wilderness-and-mutual-aid rhetoric is an incipient argument about nature and labor, an outgrowth of communitarian thinking, and though it never got clearly, rigorously articulated, what starts to emerge is a sort of inchoate environmental philosophy mixing work and wilderness with both political and metaphysical freedom. 47 And if all of this theorizing, this belief in the power of landscape and sweat to radically remold the nation seems grandiose, it did not to the black communities of New York. Though the unknown Great Northern Wilderness caused a certain amount of consternation among the grantees-something less than 200 actually settled their lands-it did nothing to dampen the ardor of their spirits, and in 1847 thanks started to pour in: conventions of grantees in Ithaca and Rochester both honored Smith and planned for their move north. 48 Willis Hodges of the Ram's Horn trumpeted the Adirondacks in his paper, while The Albany Patriot and the Impartial Citizen from Syracuse published first-hand accounts and editorials further voicing the black community's support. In 1848 one resolution after another came from Troy, home ground of Garnett's church, to occupy the lands as soon as possible, to "if necessary, even 44 The rhetoric can also be read as falling within a prevailing notion of republican citizenship. The slave, as Leslie
Harris points out, was the antithesis of the independent individual citizen who was under no obligation to anyone and whose vote, therefore, could not be coerced. 47 Stauffer argues that Gerrit Smith and James McCune Smith-as well as John Brown and Frederick Douglass-were remarkable in their time for being among the very few Americans who could blur the color line I think that one of the ways they do so is to emphasize something common to all humans: labor, and in this case, the most idealized form of labor, husbandry. Valenčius points out that to cultivate, the act of the husbandman, was often explicitly an activity of healing, of bringing something to its fullest potential. And so there's a clear link between the work of cultivating and the work of healing a nation eroded by racial discord. Stauffer, The Black Hearts of Men, 2, 14, 19, 38, passim; Valenčius The Health of the Country, 192 . 48 Godine, "Forty Acres and a Vote," 52; "Convention of Gerrit Smith's Grantees," National Era, 11 February, 1847; "To Hon. Gerrit Smith," National Era, 15 April, 1847. deprive themselves of the necessary comforts of life in order that they may reach their lands." 49 Even Frederick Douglass threw his full weight behind the plan: between 1848 and 1850, at least 19 articles on the Adirondacks appeared in his paper, The North Star, and he exhorted his readers in language that mixed military metaphors with religion, the pioneer's rosy western hope for the future with the slave's nightmarish present:
Advantage should be at once taken of this generous and magnificent donation … The sharp axe of the sable-armed pioneer should be at once uplifted over the soil of Franklin and Essex counties, and the noise of falling trees proclaim the glorious dawn of civilization throughout their borders … What a man soweth that he shall reap … Come, brethren, let it not be said, that a people who, under the lash, could level the forests of Virginia, Maryland, and the whole Southern States, that their oppressors might reap the reward, lack the energy and manly ambition to clear lands for themselves. 50 By 1848, that year of socialist revolution in Europe, Smith could write that "some twenty or thirty are comfortably settled" on their new land and that "the remainder are preparing to follow them in the Spring. Would that the three thousand grantees were all in their homes and tillers of their own acres!" 51 Indeed, the spring of 1848 saw Willis Hodges selling his interests in the Ram's Horn in order to hitch a team to his wagon and head north to Franklin County. He moved not without trepidation-having grown up on a farm in Virginia, the son of a free black farmer, he knew the challenge of farming on the Adirondacks' thin soil; nevertheless, in May he led a group of four families and five single men to Blacksville, on Loon Lake.
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To help fan pioneer flames, reports streamed south extolling the health of the country: Charles B. Ray himself took a tour of the lands in 1847, and, in a second hand-report written by James McCune Smith, reported that, "it is scarcely necessary to say that he [Ray] found the land all fairer than you [Gerrit Smith] represented it to be; considering it to be 'about the best 49 "Movements of the Grantees of the City of Troy," The North Star, 10 November, 1848. 50 Clark, The Communitarian Moment, 58; "Correspondence," The North Star 7 January, 1848; "The Smith Lands,"
The North Star, 18 February, 1848. 51 It's more than a coincidence that 1848 was both the year Marx and Engels's The Communist Manifesto was published and interest in Timbuctoo reached a critical mass. There was something afoot in the mid-19 th century West: radicals everywhere were questioning capitalism, hierarchy, and domination, and many of them, including Marx, rooted their critiques at least partly in environmental grounds. Indeed, as John Bellamy Foster has shown, by the 1860s Marx was convinced that capitalist industrial agriculture was what we would now call unsustainable, and he had the wasting of the industrialized world's soil fertility as proof. Marx came to focus his critique in what he called the "metabolic rift"-the gap between how quickly capitalist societies expropriated soil fertility and how slowly natural process built it back up. And because he was, after all, Karl Marx, he further argued that capitalist agriculture brought with it a set of social relationship that could only ever result in both social and ecological crisis. Marx, then, like Bookchin, like Lefebvre, can help provide a window into the historical intersection of environmental and social radical politics. Gerrit Smith, "From the Model Worker," 1848 in "Collected Printed Papers by Gerrit Smith in the American Antiquarian Society," 1835-1874, vol Finally, James Henderson, a living witness to the Adirondacks' fecundity, reported in 1849 that his own patch of wilderness was in full flower. 56 "There is no better land for grain," he wrote:
"We get from 25 to 50 bushels of oats to the acre … And for potatoes and turnips … we get from 200 to 400 to the acre.-The farmers here get 46 cents per bushel, cash in hand, for their oats."
57
Even before reaching their new homes, the grantees voiced an understanding of the alchemical relationship between labor, land, and freedom. 58 In letter after letter, contributors to the North Star wrote that settling the Adirondacks would be a sort of homecoming. As one commentator put it, "The country is a wilderness … [and though] colored people are not accustomed to hardships … Our forefathers have made this country, once a wilderness, a delightful home for their oppressors, the Anglo-Saxon race." 59 Autonomous racial uplift, grounded in rural husbandry, was certainly a part of the appeal: "Colored Americans will have developed one means of their elevation," proclaimed the grantees from Rochester, "when they leave the subordinate offices now assigned them in the cities, and aspire for the soil." 60 And in January of 1849, the National Convention of Colored People published their conclusion that "the freedom, independence and steadiness of a farmer's life will throw among the colored people elements of character essential to happiness and progress." There was one specific path to happiness and progress: "forsake the cities and towns and to settle upon this land and cultivate it, and thereby build a tower of strength for themselves … Forsake the cities and their employments of dependency and emigrate to those parts of the country where land is cheap, 58 Jones writes that, "for a people who have known the agony of a system in which family members could be routinely sold away from one another-wives from husbands, children from mothers-land stood as one of the only tangible possessions that could not be easily confiscated. For African Americans, the attainment of land was a priceless step toward self-sufficiency and security." Jones, "They Called it Timbuctoo," 32. 59 "New Bedford, March 22, 1848 ," The North Star, 30 March, 1849 and become cultivators of the soil."
61 William Jones, a former slave who had emancipated himself by running away from his master, listened to an address at Henry Highland Garnet's Liberty Street Church, then rose to speak to the gathering: "God bless Mr. Gerrit Smith, and all the Smiths" began his speech, "come off the steamboats-leave your barber shops-leave the kitchen, where you have to live underground all day and climb up ten pair of stairs at night. To-morrow morning I intend to leave for Essex County to see for myself." 62 Whereas towns and cities are theorized as places of vertical dependency-where one lives underground-in the Adirondacks, all is horizontal. The wilderness was yet a living home: "The land is open to them. The land has just as much respect for a black man as it has for a white one.-Let our colored brethren betake themselves to it." 63 James McCune Smith found his salvation when he finally betook himself to Adirondack soil in 1846. The year 1846 was a bad one for McCune Smith: the denial of black suffrage left him depressed and feeling like a lifetime of desperate hard work was all worth exactly nothing. The first professionally trained black physician in the U.S., he was considered by Douglass to be one of the most important intellectuals of his time-indeed, he wrote the introduction to Douglass's My Bondage and My Freedom (1855)-and he was an essayist and literary critic, publishing a review of Moby Dick in 1856.
64 But in most white eyes, all of this meant nothing given his black skin. And so when Gerrit Smith asked him to help co-write a broadside encouraging settlement in the Adirondacks, McCune Smith replied:
I have no heart to write it. Each succeeding day, that terrible [racist] majority falls sadder, heavier, more crushingly on my soul. At times I am so weaned from life, that I could lay me down and die, with the prayer, that the memory of this existence should be blotted from my soul.
The good doctor was sick, and wanted nothing to do with a festering America; he was dangerously close to convincing himself that racism sprang from permanently poisoned soil, that it was something inbred, something that remained unyielding to every attempt at reason, moral suasion, nonviolence. Suicide seemed like the only way out. In desperation, he lashed out at Smith, accusing the white abolitionist of kowtowing to an economic system designed to foster inequality. McCune Smith didn't want to be the dependent of his possessions: he wanted to be enfranchised because he was a human, not because he was a landowner. Wasn't Smith simply playing the game, the doctor challenged, legitimizing racism, hierarchy, and domination with his get-out-the-vote scheme?
My personal influence, manhood, presence at the ballot box is utterly destroyed when the earth-owning oath is thrust at me … The point of the moral is dipped into poison. It is established by our oath, that the vile earth has rights superior to Mankind! That 'the dust of In the end, however, McCune Smith choked back the acrid bile, and helped write the letter; he did so, I think, because he realized that voting was a secondary consideration, that 'the dust of the earth,' and 'the breath of life,' by themselves were nothing, but combined gave birth to something living, thinking, active, that in the union of the two was the birth of history.
I also think he started meeting the pioneers themselves. When McCune Smith wrote to Smith, he assumed that the Adirondacks were meant to instill an individualist ethic of success that had proved vacuous in his own life. Individualism alone would not kill racism, but as it turns out, the pioneers already knew this. In November of 1846, one month before McCune Smith mailed his letter of despair, a committee of pioneers from Albany wrote Smith with their own plans: they wanted Smith to sell them 75,000 Adirondack acres which they would then divide into 100 to 200 acre lots, open to parties of African Americans. 66 The plan never came to much, but it shows the pioneers actively engaged in the logic of settlement and leaning toward some sort of more communal model. This, I think, grabbed McCune Smith hard and shook him from his stupor: individualism may have been bankrupt, but a community could work. By the spring of 1848, the sap was rising in McCune Smith's veins, and he noted that "there is a good spirit amongst the grantees who have received their deeds," and that "I look with joy to mixing with the strong hardy men, when they shall have completed their plans."
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In July of 1848, a company of pioneers returned to New York City to tell of their triumphs, and to seek support for a plan of community development. McCune Smith liked what he heard so much that he felt "very desirous to go on the good land," and even began fundraising. 68 Then, in the fall of 1850-that terrible fall that saw the passage of the Compromise of 1850 and with it a strengthened Fugitive Slave Act-McCune Smith's first child, his daughter Amy, died, and he was devastated. He wrote of it to Smith, and his words are throatconstricting; but McCune Smith somehow continued, wending his way from the unspeakable to the possible. He had spent a few weeks in the mountains soon before he lost Amy, and his letter is less a report than a religious testimony: "I felt myself a 'lad indeed' beneath the lofty spruce and maple and birches, and by the baubling brook, which your deed made mine." McCune Smith didn't and wouldn't move to his Adirondack land-his ties to New York City were too strong-but nevertheless standing on his own patch, with the maple and birches and evergreen spruce as witnesses, he was reborn. In spite of the fact that the stroke of Henry Clay's compromising pen rendered his activities illegal-for escaped slaves were seeking asylum and living among the pioneers-even though he was grieving for his daughter, he found "colored settlers making their woods ring with the music of their axe strokes"; he found repose.
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John Thomas was one of these axe-wielding settlers. In 1839 Thomas ran away from the Maryland plantation of his master, Ezekiel Merrick, and over a period of nine years made his way north, through Philadelphia, Troy, and, finally, to Essex County. Illiterate and grateful, in 1872 he hired someone to write a letter for him to Gerrit Smith, a beautiful bit of correspondence, written in an unhurried, steady hand that adorned the letters with graceful arabesques. Thomas began by praising Smith's "benevolence towards myself, as well as my Colored Brothers generally," before moving on to detail his life in the Adirondacks. Originally given a 40 acre tract, he sold it "owing to inconveniences of Church and school principles." But rather than leave the mountains, Thomas bought a different plot, closer to his community's center, "which by labor and economy has been enlarged into a handsome farm of two hundred acres; with all necessary stock and farming implements. I generally have a surplus of two or three hundred dollars worth of farm produce to sell, every year." Thomas had made it, and in closing, testified that owning land, farming it, allowing it to flower had actively changed him: "I have breasted the storm of prejudice and opposition, until I begin to be regarded as an 'American Citizen. '" 70 It was healthy country, settled by healthy pioneers, who were cultivating a healthy society.
That last sentence should be the end of my story: indeed, I desperately wish that crafting a triumphal conclusion about utopian agrarianism and the ecology of freedom and black settlers in the Adirondacks who killed racism was the writing task before me now. But it's not, and today, thousands work and play on the dust of a forgotten history, while environmental and social impoverishment both continue apace. The Adirondacks did not become the beachhead of equality, and Timbuctoo has become a distant, fantastical place. It's true that even the pioneers' expert cultivators weren't prepared for the ecological realities of the Great Northern Wilderness and found their agricultural know-how sorely tested. Then as now, Adirondack farming is an exercise in hope and faith: without diversifying one's sources of income it's hard to make ends meet. It was even harder for those who had been trained as barbers, mechanics, or laborers in New York City, and for many of them, Adirondack life was just too tenuous. America, 1975) , microfilm, reel 18. 71 Franklin Sanborn's conclusion-that "there was no opening in the woods of Essex for waiters, barbers, coachmen, washer-women, or the other occupations for which negroes had been trained"-a conclusion that was advanced in order to bolster Sanborn' Thought, 1850 -1920 , ed. Howard Brotz (New Brunswick: Transaction Publishers, 1992 Indeed, there is a minor character in the novel, a politician from New Jersey named Peter Smith who supports the education of Alabama's black sharecroppers, a politician who is notorious for "certain socialistic votes." Recall that Gerrit Smith's father was named Peter, and that Gerrit, like the fictional character, served in Congress for a brief spell. W. E. B. DuBois, The Quest of the Silver Fleece, (1911 , reprint. New York: Harlem Moon, 2004 Environmental writing is a brand-new category, and Bill McKibben is one of its inventors. His edited collection, American Earth: Environmental Writing Since Thoreau (2002) , is the first major canonical collection showcasing the new genre-and it, unfortunately, suggests the monochromatic way many scholars still view the outdoors: of 101 sanctified authors, only three-Marvin Gaye (in partnership with Joni Mitchell), Robert D. Bullard, and Carl Anthony-are African American. McKibben implies through omission that there was no environmental writing penned by a black author before the first Earth Day marked the emergence of modern environmentalism. If environmental writing is to be anything more than a way to sell books, then it must seek to broaden its scope, and both Douglass's "Address Before the Tennessee Colored Agricultural and Mechanical Association," and DuBois's The Quest of the Silver Fleece are easy starts. For an explanation, and representative offering, of what environmental writing is, how it is different than nature writing, and why we need a new genre, see Bill McKibben, ed., American Earth: Environmental Writing Since Thoreau (New York: The Library of America, 2008) . 79 DuBois, The Quest of the Silver Fleece, 33.
There's something perverse, Bookchin points out, in that "us," in implying that the world's poor are as implicated in the destruction of the earth as are the bosses of Big Oil. Social issues matter, and social ecology asks us, on the one hand, to critically focus on the existence of hierarchy; and on the other, to actively rebuild based on the values of biotic interdependence, care, cooperation, security, love, and autonomy. 87 As an analytical tool, social ecology avoids the distancing trope of irony, which seems to provide the Trouble with Wilderness paradigm's keen cutting edge, and instead substitutes a kind of critical sympathy in its vision of a better, more just, greener world. One doesn't have to be an evangel of social ecology to use its critical and activist insights, which can actually help reveal histories-like Timbuctoo's-lying in the Trouble with Wilderness's blind spot. Of course, one could point out, not without justification, the more anthropocentric side of the Adirondack experiment-and indeed of social ecology. Certainly, the pioneers constantly spoke of using their axes, and when they cut and sold timber, cleared land for their cabins and farm fields, and brought domesticated animals to their homesteads, they were changing the ecological character of the Great Northern Wilderness from thick forest to thickforest-punctuated-by-farm-field. Indeed, one could go further and follow Kimberly K. Smith cannot answer these questions: perhaps, had it survived into the present, Timbuctoo would be indistinguishable from any other town in the U.S. Perhaps not. In any case, the pioneers were neither environmental saints nor rigorous Bookchinite social ecologists; in the same vein, social ecology is not the one true green text-probably the last thing we need are more beatific green heroes, more bibles of environmentalism. And so we could use the Trouble with Wilderness paradigm to historicize with a hammer, leveling every hypocrisy, contradiction, and unfulfilled promise. Yet, I've always felt alone and unmoored and naked, standing amidst 87 He argues for an autonomy based not on triumph over, but reliance upon: "it is in this ecological interplay of social freedom and natural freedom that a true ecology of freedom will be fashioned. " Bookchin, The Ecology of Freedom, 414, 415, 421. 88 This is a powerful critique whose force relies on pinpointing two distinct intellectual traditions: agrarianism and environmentalism. I agree with Smith that the black pioneers weren't part of an American environmental tradition, if we take that tradition to be strictly defined by John Muir, Aldo Leopold, and David Brower. However, it should be clear by now that I'm more interested in blurring boundaries, especially in the antebellum U.S. when there was no coherent thing called environmentalism, and so I am arguing for a less-narrowly conceived tradition of green thinking. See Smith, Wendell Berry, especially chapters 1, "Agrarian Visions," and 2, "The Greening of Agrarianism," 11-62. 89 The sources are unclear on this point, but it seems, at least initially, that Smith was open to deeding black women This is what we miss when we survey antebellum free soil with a wilderness paradigm unsuited to the historical particularity of the Adirondacks: a landscape of social activism; a heady mix of labor, race, and wilderness; a struggle to realize the ecology of freedom through the hard mutual sweat of utopian agrarianism. Neither black nor white, the Great Northern Wilderness was once a radical wilderness, a eutopia-a real, good place-a home and now a dream too-long deferred, forgotten but not dead, lying at the ready underneath our very boots. 
Daegan Miller

